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Biblical scholars have observed that “it remains a perplexing phenomenon 
that the theological insights into the book of Daniel have not increased propor-
tionately” to our historical insight into the book.1 The most pressing issue in the 
debate over Daniel has long been the question of when the book might have 
been composed,2 combined with the search for the most likely sources as well as 
the historicity of Daniel. The bilingual state of Daniel's text and the different 
focus and style of the two halves of the book have prompted an avalanche of 
linguistic probes and literary studies on structure and unity.3 But, surprisingly, 
little study has been given to the theology of the book or its theological themes. 
It is also observed that there are “many intertwining theological, prophetic, 
and eschatological-apocalyptic themes”4 in the book of Daniel. But, so far, little 
has been done to obtain a clear and comprehensive picture of the author's theo-
logical purpose. Since there are so many instances of cultic terminology and 
activity5 throughout the book, we believe an examination of this phenomenon 
could help to bring us closer to a richer understanding of the book's overall the-
ology. 
Purpose. We intend to pay close attention to the text as it stands–its linguis-
tic and literary features–without being limited by the usual critical analyses, 
which generally do not see the book of Daniel as one whole.6 Numerous refer-
ences and allusions to cultic  
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objects, rituals, and personages in the book of Daniel suggest the crucial impor-
tance of cultic motifs and themes to this writing. Our objective is to sample 
some of these and to assess their meaning and implications for the exegesis and 
theology as well as the structure of Daniel. 
Definition of terms. The term “motif” suggests linguistic, literary or con-
ceptual elements within a literary unit,7 which by their recurrence or by allusion 
contribute to the thematic development within that unit and also to its unity.8 
“By virtue of their frequency and particular use, [they] tell us something about 
the author's intentions. . .”9 In our study the motifs will be drawn from Daniel's 
references/allusions to the cultic life of ancient Israel. 
The reader should note that the term “theme” is not used interchangeably 
with “motif.” “Theme” is employed to identify the message or idea which is 
conveyed by the motifs,10 making motifs the smaller element which contributes 
to a theme. For example, the temple vessels mentioned in Daniel 1 and 5 form a 
cultic motif which in turn contributes to the cultic theme of defilement in both 
chapters. 
The terms “cult” or “cultic” refer to “all those fixed conventions of worship, 
observed by both the individual and the group, by which the benefits of divine 
favor in everyday life could be realized.”11 This includes all elements and terms 
that pertain to religious rituals12 in OT sacrificial and sanctuary worship and also 
to conditions and actions related to them. Since worship in ancient Israel was 
always connected with cult,13 it will inevitably play a role in our motif study 
here, although we have to be aware that the term as such has a wider meaning.14 
For example, the fact that in exilic times more general notions of worship (like 
prayer, Dan 6) came to prominence,15 justifies our including it here,–all the more 
so, since it was performed with the Israelite cult in mind. 
Procedure. We will focus first on the description and literary, exegetical 
and theological significance of some of the cultic motifs as they appear within 
the book. We shall not concern ourselves with examining motifs from the per-
spective of tradition history, seeking to establish their extra-biblical origin.16 The 
task will be to pay attention to the biblical text in what has been called “close 
read- 
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ing,”17 or, in an even better designation, a “holistic study of the text.”18 
Our study will also endeavor to take into account the comprehensive nature 
of the cult in all its dimensions, such as space, time, objects, personage and per-
formance,19 whereby the last one encompasses all the others. Although there 
certainly is a dynamic relation between the cultic elements which cannot be fully 
captured by a strict organization in rubrics we shall hope to retain the theologi-
cal dynamic of the cult in Daniel by paying attention to the different and interre-
lating aspects of those elements. 
We shall include references and allusions to objects, rituals, persons related 
to cult in our investigation as well as references and allusions in the book of 
Daniel to cultic texts outside the book. 
We also want to examine the extent to which the cultic motifs serve to high-
light cultic themes. We then wish to focus on the interrelationship of the cultic 
themes, hoping to demonstrate the value of thematic structure as a literary de-
vice, employed not only for the coherence and unity of the book of Daniel but 
also for revealing its theological meaning. 
Finally, we will observe some implications of the cultic motifs and themes 
and their contribution to the theology of the book of Daniel. 
Overview of Cultic Motifs. We have organized the instances of cultic mo-
tifs in Daniel by the different rubrics commonly used to classify cultic material. 
In order to gain an idea of the amount and nature of cultic motifs, it will be help-







Ten Days of Non-Defilement 
Three Weeks of Mourning 
Three Times of Prayer 
Time of the Evening Offering 
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Offering and Incense 
Sacrificial Animals 
Cultic Personage 
The Man Clothed in Linen 
The Messiah 
Daniel 




The Cleansing of the Sanctuary 
Atonement and Anointing 
Liturgical Prayers 
End of Sacrifice and Offering 
Limitations. Because of space limitations, we have limited our study to 
brief discussions of a few selected samples of cultic motifs. We have selected 
one motif from each category which seems typical for that grouping: for cultic 
space, the mountain motif; for cultic time, the prayer offered three times a day; 
for cultic objects, the temple vessels; for cultic personage, Daniel himself acting 
as a cultic person; and for cultic performance, Daniel's liturgical prayer (Dan 9). 
 
Cultic Space: The Holy Mountain 
The term “mountain” appears five times in Daniel (2:35, 45, tûr, Aramaic; 
9:16, 20; 11:45, har, Hebrew). In Daniel's earnest intercession with God he re-
fers to “your holy mountain” (har-qodsûekaœ). The expression stands in direct 
apposition to “Your city Jerusalem” (Dan 9:16). Daniel uses the expression 
“holy mountain of my God” (har-qoœdesû elohê), which is “an epithet of Zion (Pss 
2:6; 48:2 [1]; 99:9).”20 The context reveals that Daniel is thinking of the sanctu-
ary, which is mentioned in vs. 17. 
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There is a close connection to be observed between vs. 16, “Let Your anger 
and Your fury turn away from Your city Jerusalem, Your holy mountain,” and 
vs. 17, “Cause Your face to shine on Your sanctuary.” These statements express 
the same idea by using contrasting expressions. More importantly, they substan-
tiate the connection between21 the city, the holy mountain and the sanctuary.22 
This is further confirmed by vs. 26, where the “city and the sanctuary” are men-
tioned together.23 
In vs. 20 Daniel is presenting his supplication before the Lord his God 
“concerning the holy mountain of God.”24 The holiness of this mountain directly 
derives from the location of the sanctuary/ temple there and from the fact that it 
is the place of God's residence.25 This is evidenced by many texts in the OT.26 
The term qodesû which is used to qualify the mountain is a cultic term27 that 
is also employed to designate the sanctuary (Dan 8:13-14).28 Although the one is 
adjectival and the other is nominal, this is an indication that the two are linked. 
This could mean, then, that the expression “holy mountain,” which is used three 
times (9:16, 20; 11:45), is employed by Daniel as a device to point to the sanc-
tuary. 
Daniel 9:16 clearly refers to the earthly sanctuary, which Daniel had in 
mind in his prayer,29 although vs. 20 seems to indicate that he directed his prayer 
towards heaven, where he knew God was residing (“before the Lord my God”), 
since the earthly sanctuary was desolate. Three times in Daniel 9–one time in 
Daniel's prayer and two times in the angel's prophecy–we have direct references 
to the sanctuary: vs. 17 (miqdaœsû–sanctuary);30 vs. 24 (qodesû qodasûˆîm–Most 
Holy); vs. 26 (qodesû–sanctuary).31 
The mountain in Daniel 2 occurs in a different context from that in chapter 
9, although both chapters are of prophetic content. The “great mountain” in 2:35 
develops from the stone that smites the image in an event of judgment and de-
struction. In 2:45 the same stone “was cut out of the mountain without hands.” 
The interpretations of these passages are fairly unanimous. Many commentators 
agree that the mountain refers to Mt. Zion, where Yahweh's house stands,32 or at 
least to God's universal rule,33 which, as we have seen, is strongly linked to the 
sanctuary.34 
However, the idea to be conveyed here, as in chapter 9, is not  
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one of identification but one of association.35 The kingdom of God is not to be 
identified with the sanctuary, but rather to be linked with the sanctuary concept. 
God's kingdom will be established because of what takes place in His sanctuary. 
P. R. Davies hints to a possible eternal existence of the mountain. He points 
to the apparent change from vs. 35 (stone becomes a mountain) to vs. 45 (stone 
cut out of an existing mountain) and states, “The mountain therefore was al-
ready, as it were, in existence.”36 Although Davies by no means refers to any 
heavenly sanctuary here, his remark is worth considering. 
The text does indeed imply that the mountain has already been in existence 
before the events described. Inasmuch as the stone has to be seen as Christ and 
the coming of God's eternal kingdom,37 and inasmuch as the divine steering of 
earths's history comes from the sanctuary above (cf. Rev 4:1; 8:1-6; 9:13, 14; 
11:19; 14:1; 15:5.6; 16:1), the mountain in chapter 2 could be an allusion to the 
heavenly sanctuary, from which judgment will go forth at the end of time when 
Christ, as the High Priest, will come forth from the heavenly temple to establish 
His kingdom and save His people. 
 
Cultic Time: Three Times for Prayer 
In Daniel 6:10 (11) it is stated that Daniel customarily prayed three times a 
day towards Jerusalem. This is not merely an instance of “non-cultic, private 
religious activity,”38 or “a custom,”39 but a rather clear reference to the sanctuary 
service. Daniel did so because he directed his supplication to the site of the (then 
destroyed) sanctuary at the time of the daily sacrifices. Lacocque observes: “The 
morning and evening times coincide with the two sacrifices in the Temple: Exo-
dus 29:39; 1 Chronicles 23:30. It should be noted that at Qumran we find a ter-
nary prayer punctuating the day.”40 
Rabbinical teaching saw the ordinance promulgated by Moses, but also con-
formed to by the Patriarchs.41 Charles42 argues for three times for prayer,–
starting at the time of the morning sacrifice, followed in the afternoon, at the 
ninth hour, the time of the evening meal offering, and in the evening at sunset, 
against Keil43 who sets the times at the third, sixth, and ninth hour of the day.44 
The only other text in the OT suggesting three times of daily prayer is Psalm  
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55:17 (18), which by contextual association with the “house of God” hints at the 
same cultic practice.45 
It is also significant, as Wood has pointed out, that “the word order in the 
Aramaic places this element before those of bowing, praying, and praising; thus 
giving it a place of emphasis.”46 
Daniel's position in prayer towards Jerusalem in this instance corresponds to 
Daniel 9:3, 20, where he is also concerned with the sanctuary and Jerusalem, 
and where the “holy mountain” plays a major role in his supplication.47 We have 
seen that this expression can be understood as referring to the temple. Daniel is 
directing his prayer to God in heaven, but his position is towards the site of the 
earthly sanctuary in remembrance and acknowledgment of the cultic services 
and their significance for the covenant, which Daniel hopes will be restored.  
 
Cultic Objects: The Temple Vessels 
Daniel 1:2 states that as a result of the conquest of Jerusalem “some of the 
articles of the house of God” were carried “into the land of Shinar to the house 
of his [Nebuchadnezzar's] god,” “into the treasure house of his god.” The fact 
that (1) these vessels, as well as the house of the pagan god, are mentioned 
twice, and (2) this detail is given at the very outset of the narrative indicates the 
significance of this action.48 Although it was common practice49 and “may be 
seen as a perfectly normal procedure,”50 we do not have an “incidental or irrele-
vant beginning. On the contrary, it is the theme of the book and the key to every-
thing that follows.”51 
This assessment is not difficult to follow. The book of Daniel deals indeed 
with the issues of superiority and defeat, of usurpation and worship. Therefore, 
it is not accidental that the removal of the temple vessels sets the stage, as it 
were, for the theme that is treated in the rest of the book. Some commentators do 
not attach much significance to this aspect of the conquest, because they either 
see it as a mere preparation for the events in chapter 5,52 or as the usual taking of 
“worthwhile plunder,”53 a matter of secondary concern.54 However, there is 
more. 
Dominion and Defeat. It becomes clear from the context in Daniel 1 and 
from the ancient Near-Eastern understanding of temple worship that the act of 
removing the articles from the  
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Jerusalem temple and of placing them in a pagan shrine was viewed as a great 
victory for the conquering party.55 The destruction of the Jewish temple along 
with the deportation of young Jews was seen as “a sign and pledge of the subju-
gation of Judah and its God under the dominion of the kings and the gods of 
Babylon.”56 A closer look at the significance of the sanctuary, described as “the 
house of God” (bêt—haœ elohˆîm,57 Dan 1:2), and its articles, will reveal the theo-
logical importance of this verse. 
The Temple as the Center of God's Reign. The most obvious aspect of 
the theology of the temple in the OT is the fact that it was God's dwelling place 
among His people (Exod 15:17; 25:8; 29:45, 46).58 This included, as Craig 
Koester has aptly summarized, revelation and appearance of God, offering of 
sacrifices securing atonement, and God's presence indicating His faithfulness to 
the covenant promises.59 Judging from the biblical data, we also find the temple 
understood as the place or center of God's reign. This is clearly expressed in the 
following statements: 
Honor and majesty are before Him; strength and beauty are 
 in His sanctuary. 
Tremble before Him, all the earth. 
Say among the nations, “The Lord reigns; . . .  
He shall judge the people righteously.” (Ps 96:6, 9, 10) 
In the OT Mount Zion was the location of the sanctuary and came to be 
closely associated with it.60 Numerous texts confirm the truth that the reign and 
also the judgment of God issue from the sanctuary.61 The temple was even seen 
as “the cosmic center of the universe. . . , the place where heaven and earth con-
verge and thus from where God's control over the universe is effected.”62 Not 
only the texts already quoted but also the sanctuary service–the Day of Atone-
ment (Yom Kippur) in particular–describe God's judgment taking place in or 
from the sanctuary.63 This is the way the Day of Atonement was understood in 
biblical times and which is reflected in Jewish interpretation.64 
Thus, we may conclude that one of the major theological meanings of the 
sanctuary was the reign of God. This again is demonstrated by the obvious sig-
nificance which is attached to the removal of the vessels in Daniel 1. The action 
clearly indicates  
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Yahweh's defeat.65 To see this even more conclusively, we turn to the meaning 
of the temple vessels in the OT tradition. 
Theological Significance of the Temple Vessels. Considering the exten-
sive treatment of sanctuary vessels in various places in the OT, we have to con-
clude that they were viewed as more than mere treasures or booty when taken by 
a conquering enemy.66 The sacred vessels are mentioned as being made for the 
tent sanctuary (Exod 25:1-31:11) as well as for the temple of Solomon (1 Kgs 7) 
and feature prominently in the conquest of Jerusalem (2 Kgs 24, 25). Conse-
quently they are mentioned in connection with the return of the exiles (Ezra 1, 6) 
and in a manner to suggest their significance. 
The Hebrew term for “vessels” (used in all instances, including Dan 1) is 
kelî, occurring about 320 times in the OT. The term is used to depict vessels, 
household articles, tools, weapons, and artifacts or the articles used in the cultic 
service of the sanctuary.67 The word in its cultic context is translated68 utensil,69 
article,70 furnishing,71 implement,72 with the general term “article” being the 
most frequently used. Biblical evidence indicates that this term describes all 
those items that had been especially crafted for use in the sanctuary,73 except the 
ark of the covenant.74 It is explicitly stated that these articles were “articles of 
service for the house of the Lord,”75 and that they were esteemed so holy that to 
touch them would result in death.76 
We must conclude, then, that the temple articles were identified with the 
temple itself, as Peter Ackroyd observes: 
 
The temple vessels as essential component parts of the temple it-
self would then have the same function, that of depicting the order to 
which practice must conform, the order which is itself linked to what 
the deity himself ordains. . .–what is being provided is not simply the 
necessary objects for religious use, but what corresponds to the di-
vine command.77 
 
The theological meaning of the temple articles, apart from their significance 
for the sanctuary service, lies in their identification with the temple as the center 
of God's dominion.78 “Yahweh is associated with the articles, which belong to 
the temple service and the sacrificial cult, in a special way.”79 
The fact that they can be removed by the enemy further  
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intensifies the notion of subjugation. This is strongly supported by prophecies 
and incidences in the book of Jeremiah, where the “vessels of the Lord's 
house,”80 the same expression as in Daniel 1,81 are made a sign both for defeat 
and also for restoration.82 Jeremiah 27:16-22 illustrates this very well, when the 
prophet says that God will allow even those vessels left behind by Nebuchad-
nezzar to be taken to Babylon. In the context of chapters 27 and 28 the vessels 
become a distinct sign for God's judgment. On the other hand, according to 
27:22, they are also a sign for the hope of restoration,83 which will then mean a 
restoration of the sanctuary, its services, and by the same token, the reign of 
God.84 
Usurpation of Divine Prerogatives. The removal of the temple vessels, in 
its theological significance, is intensified by their being brought into the house 
of Nebuchadnezzar's pagan god. A number of scholars have come to the conclu-
sion that the first mention of “the house of God” should be discarded due to 
some minor textual evidence or syntactical problems.85 But I agree with Goldin-
gay in his assessment that Daniel is “characteristically careful” in his choice of 
words and phrases, which often involves “fulsomeness and repetition rather than 
syntactical elegance.”86 
The double mention of the articles and the house of his god adds emphasis 
to the usurpation of power and cultic preeminence performed by the Babylonian 
king. Seen in the context of vs. 1, which introduces the kingdom theme in the 
book of Daniel, this is a clear reference to the fact that this is not only a military 
conquest and the seizure of kingly powers but is also a seizure of religious pre-
rogatives that belong to the one true God.87 
This theme of usurpation can be traced through the whole book, but it is es-
pecially seen in the presumptuous activities of the little horn power in chaps. 7 
and 8.88 It is also alluded to in the geographical location, “the land of Shinar,” 
(Dan 1:2), generally understood as a reference to Genesis 11:2ff, which recounts 
the first instance of hubris, false religion and self-aggrandizement. It also re-
minds us of Zechariah 5:11 where Babel's sin and wickedness is referred to.89 
Babylon's pride is evident as well in Daniel 5, when Belshazzar desecrates 
the sacred temple vessels from Jerusalem even more by using them in his idola-
trous feast. Daniel, as the spokesperson for  
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God, denounces this act as a rebellion against the true God (vs. 23)90 and re-
minds Belshazzar of Nebuchadnezzar's arrogance and downfall, which, together 
with the mention of the vessels, could also be an allusion to their removal from 
Jerusalem in chap. 1. 
This removal of the vessels, their placement in a pagan temple, and their 
subsequent additional desecration (Dan 5), however, suggest more than the 
usurpation of royal dominion. Seeing these temple articles as essential symbols 
of the sanctuary service, we have to conclude that this event also marks the 
usurpation of God's prerogatives to grant salvation and atonement to man.91 The 
sanctuary, as an integral part of Yahweh's worship, is not only attacked and 
mocked, but is also substituted with another “house of God” (Dan 1) and another 
“worship” (Dan 5).92 
Since there is a connection between sanctuary and judgment,93 this also has 
to be recognized as an attempt of the enemy to usurp God's judgment. Conse-
quently, the desecration of the temple vessels by Belshazzar brings about imme-
diate judgment from God, the Lord of the temple, on the Babylonian monarch 
and his kingdom. 
 
Cultic Personage: Daniel's Self-Affliction 
It is of special interest to observe Daniel's attitude of mourning and fasting 
recorded in chap. 10, especially because the concept is expressed by the term 
caœnaœh in vs. 12, its only occurrence in the book. It seems significant because 
caœnaœh belongs to the language of Yom Kippur, the Day of Atonement (Lev 
16:29, 31; 23:27, 29, 32), and depicts the “self-affliction” or “humbling attitude” 
of the individual on that day.94 The use of this word suggests Daniel's involve-
ment in cultic activity himself. 
Leviticus 23 uses caœnaœh in an idiom that was obviously rooted in the cultic 
life of Israel, “you shall humble yourselves,” which reveals a reflexive meaning. 
The phrase is most often translated “to afflict one's soul” or “to humble oneself.” 
Gesenius adds: “i.e. to fast,” citing Leviticus 16:31; 23:27, 32; Num 29:7.95 That 
caœnaœh can carry the nuance of fasting is supported by many commentators who 
see the parallelism of caœnaœh and sçu®m (to fast) in Isaiah 58:3, 5 and the explana-
tory connection of the two words in Psalm 35:13 as an indication for this mean-
ing.96 Some suggest that more than  
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just abstaining from food and drink is involved here,97 while others say “it 
probably included fasting and perhaps other penitential exercises as well.”98 
The Qumran documents indicate that caœnaœh describes an inner attitude of 
humility, a knowledge of one's (spiritual) poverty, and a submission to God.99 It 
also reminds us of texts like Psalms 109:16, 22; 147:3, where the root caœnaœh is 
used alongside the expression “the brokenhearted.” The combination provides a 
clear spiritual overtone which fits perfectly the context of Leviticus 23 as well as 
that of Daniel 10. 
The word caœnaœh describes the required attitude of penitence and humility on 
the part of the people before God on Yom Kippur. This was a serious matter. 
God warned that those Israelites not taking an active part in this kind of prepara-
tion would be “cut off” (kaœrat) from the people. 
That Daniel is indeed showing an attitude of humility and contrition in 
chap. 10 is also affirmed by the time and date mentioned in the first verses of the 
chapter. Verse 4 states that he was fasting and mourning for three weeks in the 
first month, which, if taken to be Tishri,100 would mean that Daniel fasted during 
the month of the fall festivals, which included Yom Kippur. 
 
Cultic Performance: Atonement and Anointing 
In Daniel 9:24-27 we find a strong “cultic perspective in terms of atonement 
(Hebrew root, kp◊r), anointing (Hebrew root, msûh√), ‘holy of holies,’ cutting off of 
the Messiah and cessation of sacrifice and offering.”101 We wish to focus briefly 
on the first two points. 
At the beginning of the seventy week prophecy (vs. 24) the angel Gabriel 
gives some important information concerning the purpose and goal of the sev-
enty weeks as a sort of prelude to the main body of the vision. Although Charles 
is of the opinion that “this is a most difficult verse,”102 it is still worth the at-
tempt to understand its significance for the study of cultic motifs in Daniel. 
It has been noted that vs. 24 has a clear literary structure, which elaborates 
and enhances the initial statement that “seventy weeks are determined for your 
people and for your holy city.”103 Not only is “the thought here . . . concerned 
with the theme of the holy city and hence with the sanctuary” and “is cultic,”104 
but the  
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six lines themselves, of which three are negative and three positive,105 are inter-
related by synthetic parallelism,106 which is significant for the interpretation. In 
this case the line, “and to atone [kp◊r] for iniquity,” is parallel to the line, “and to 
anoint [msûh√] holy of holies.” There can be no doubt that the word kp◊r is a “key 
cultic verb,”107 since most of its references in the OT are to be found in connec-
tion with the sanctuary cultus.108 
The expression “holy of holies” clearly reminds us of cultic language,109 
and even of the sanctuary itself, although it seems not to be free from obscu-
rity.110 When used with the article, in the overwhelming majority of texts it de-
picts the “inner sanctum” or second chamber of the sanctuary.111 When used 
without the article, as here in Daniel 9, the expression can designate altar,112 
priests,113 incense,114 bread,115 offering,116 things,117 and the sanctuary or its loca-
tion.118 This shows that the term is always connected to the sanctuary,119 al-
though it does not always refer to the whole tabernacle or temple.120 We may be 
safe in asserting that the expression does not refer to a person,121 which is con-
firmed by the fact that the line, “to anoint the holy of holies” is “on the side of 
Jerusalem/sanctuary”122 in the verse. 
Most helpful in the interpretation of this expression is the text in Exodus 
29:36-37, where the only other time in the OT we have the same association of 
atonement (kp◊r), anointing (msûhΩ) and holy of holies (qodesû qodasûˆîm) as it ap-
pears here in Daniel 9:24.123 
 
This passage deals with the consecration of Aaron and his sons to 
their high priesthood (the earliest consecration of an Israelite priest-
hood). It is significant that this ceremony consisted of an anointing of 
a “holy of holies” which was marked by the number 7: The ceremony 
was to last 7 days.124 
 
This raises the question whether in the terms “anoint” (masûahΩ) and 
“anointed one” (maœsûˆîahΩ) in chap. 9 we may have another element of cultic lan-
guage, a notion that needs further discussion. 
If we take the whole prophecy and its time element into account, we cannot 
come to the conclusion that Daniel 9:24-27 is a parallel prophecy to the vindica-
tion of the sanctuary prophecy in Daniel 8:13, 14.125 Seeing the fulfilment of the 
seventy week  
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prophecy in the events of the life of Christ, we see more reason to apply the 
former to the first coming of Christ.126 
Since Daniel 9:24 can be viewed as a kind of prelude to the remainder of 
the prophecy (vss. 25-27) and functions as a preliminary summary, the actions 
that are depicted in it find their fulfillment in the life and death of Christ. By His 
death Christ “anointed the holy of holies,” that is, He inaugurated (retrospec-
tively and for the future) the sanctuary services of the heavenly temple (vs. 24, 
last part).127 This view is substantiated by Exodus 29:35-37, which not only 
mentions the seven days of consecration for the priesthood but also the anointing 
of the altar through a sin offering during the same time.128 
We may conclude, then, that Daniel 9:24 is a clear reference to the sanctu-
ary motif, focusing on the cultus through the term (kp◊r) and the expression “holy 
of holies” (qodesû qodasûˆîm), and by referring to the “holy city” and to the “vi-
sion” (hΩaœzo®n).129 
 
Cultic Themes: A Model for Thematic Structure 
Numerous studies have been made on the structure of Daniel. A. Lenglet130 
pioneered the research with his investigation of the literary structure of the first 
half of the book. His proposal of a concentric chiasmus, in which he demon-
strates the links of chapters in parallel pairs (2 and 7, 3 and 6, 4 and 5), has re-
ceived general acceptance.131 
David Gooding132 builds on Lenglet's study and extends his structural 
analysis to the whole book, but his attempt in balancing chaps. 1-5 and 6-12 is 
less convincing.133 William Shea134 and Jacques Doukhan135 have also analyzed 
the structure of chaps. 7-12 and have come up with a much better case, demon-
strating thematic links and concentric parallels. 
Likewise, in his recent dissertation Pablo David136 further corroborates 
Lenglet's structure of Daniel 2-7 by analysis of thematic and linguistic links be-
tween the chapters. He has also applied the same structural analysis to the sec-
ond half of the book and supports insights gained by Shea and Doukhan, appar-
ently without being aware of their earlier work, and that also by Albertz.137 He 
also assigns a specific role to chap. 7 in this structure,  
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calling it the “literary hinge” between the two halves of the book,138 as Raabe 
and others139 have done before him. 
 Building on Lenglet's and David's studies, I would like to propose the fol-
lowing structural model: Each of the chapters has a particular cultic theme 
which is informed by the cultic motifs present in the chapter. By way of the 
same, or by a contrasting but complementary theme, another chapter forms a 
structural parallel with the former chapter, thus giving evidence of a concentric 
parallel structure to the whole book. As mentioned before, David has found evi-
dence for such a concentric structure by way of analyzing linguistic and the-
matic parallels. My contribution, however, is to demonstrate that the same struc-
ture is evident from the perspective of cultic themes. We will explain by way of 
a general summarization. 
Daniel 1 introduces cultic motifs from all the categories of cultic life,140 
thereby setting the cultic stage for the book. The other chapters are linked in 
parallel fashion. Chapters 2, 7, and 12, with chap. 7 having the function of a 
hinge or center, have the theme of “judgment from the sanctuary” in common. It 
is generally acknowledged—and not difficult to see—that the three chapters talk 
about judgment, although chap. 7 is the only one to use the term. We shall hope 
to demonstrate in a more extensive study that in all three chapters the cultic mo-
tif is linked with the judgment theme. 
Chapters 3 and 6 have several linguistic and literary connections, but are 
also linked by the common cultic theme of “usurpation of the true cult.” In both 
narratives the central issue is worship and the usurpation by pagan rulers of the 
reverence that belongs only to Yahweh. The response by the three Hebrews and 
Daniel is in both instances a decision to be faithful to the imperatives of the true 
cult, namely, not to worship any image or human being. 
Chapters 4 and 5, whose close and parallel connection has already been 
demonstrated elsewhere,141 share the cultic theme of “desecration and judg-
ment.” In both chapters a king sets himself above God and his holiness142 either 
by boastful word (chap. 4) or sacrilegious deed (chap. 5). Both times this “cultic 
arrogance” and desecration is met with instant judgment from Yahweh. 
Chapters 8 and 11143 have a theme similar to chaps. 3 and 6, suggesting a 
structural link that extends beyond critical  
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scholarship's usual confinement of Daniel A (chaps. 1-6) and Daniel B (chaps. 
7-12) as separate, or at least separately created, documents. Again there is 
“usurpation of cult and cleansing” which is similar in 3 and 6. The judgment 
motif is present in all four chapters. 
Beyond the link between chaps. 9 and 10 in the person of Daniel who 
mourns and fasts and understands the vision as stated in both chapters, there is 
also the thematic parallel of “atonement and victory” which is strongly related to 
cult. In both chapters Daniel functions as the representative for his people, re-
ceiving the assurance of salvation after he has humbled himself, which hum-
bling, as I have shown above, is a term related to Yom Kippur. If chap. 9 is to be 
interpreted as pointing to the Christ event at His first coming, then chap. 10 re-
veals the Warrior-High Priest who makes atonement on the Day of Atonement 
for those who show humility and believe in His strength. 
This theme stands in related contrast to the one in chaps. 4 and 5 in which 
pagan kings exalt themselves above the Holy God. Although one of them even-
tually repents and humbles himself, judgment from the same God meets both of 
them. On the other hand in chaps. 9 and 10 we have the reverse situation. Daniel 
humbles himself and pleads on behalf of his people, and God reveals to him His 
plan of salvation and atonement. 
I have attempted to show that the whole book of Daniel has a thematic 
structure in concentric, chiastic parallels which are determined by cultic themes. 
It would require further studies to draw conclusions for the composition of the 
book. However, it can be said with some certainty that the book of Daniel has 
more coherence and unity than is generally accepted. 
 
Conclusions: Cult in Theological Perspective 
The foregoing investigation of cultic motifs and themes has demonstrated 
that the book of Daniel is indeed imbued with the imagery and language of cul-
tus. This fact leads to several conclusions in regard to the theology and the in-
terpretation of the book. 
1. The sanctuary is of central importance for the theology and the concern 
of the book. This is underlined by the fact that the cultic  
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motif is not only present in chaps. 8 and 9, as most commentators recognize, but 
is prominently mentioned at the very beginning of the book (Dan 1:2). The con-
text, especially the information about the temple vessels being placed in the 
house of the Babylonian god, makes it abundantly clear that Daniel has more in 
mind than mere historical facts. 
The cultic theme is connected to other themes in the book, such as the reign 
of God, the sovereignty of God, and the kingdom of God. Since cult played such 
a prominent role in the faith and life of Israel, it may be expected to provide 
deeper insights into the concept of the covenant which is present in the book. 
As a matter of fact, all theological concepts in the book of Daniel are to be 
investigated in the light of the cultic theme, because they are informed and en-
riched by its concept of redemption and atonement. 
2. The presence of cultic motifs throughout the document speaks for the 
unity of the book, an issue which is still hotly debated among critical scholars. A 
number of thematic links can be pointed out: 
a. The usurpation of divine prerogatives (Dan 1, 5) by removing and dese-
crating the temple vessels is clearly echoed by the activities of the little horn 
power (Dan 7, 8) which are also directed against the sanctuary and are meant to 
challenge God's reign. In both cases the result is divine judgment on Babylon 
(Dan 5:25-30) and on the little horn (Dan 7:22, 26; 8:25). 
b. The cultic allusions in Daniel 1, which could also be referring to the Day 
of Atonement, would find their counterpart treatment in Daniel 7-12, where 
Yom Kippur plays a major role. 
c. In Daniel 2 the sanctuary mountain is related to the kingdom theme, 
which again has a major function in Daniel 7. 
3. The cultic motif appears both in historical and prophetic reality. This 
means that the sanctuary has a very prominent place in God's history with man-
kind, which is also underlined by the mountain motif in Daniel 2. 
4. The very fact that there is no difference in terminology between the 
earthly and the heavenly sanctuary suggests that both are real in Daniel's 
mind.144 
5. If indeed the Day of Atonement is referred to in Daniel 1, 10,  
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which has not been studied in detail before, these two chapters would suggest 
how to live during this day in spiritual and practical preparation for judgment. 
Together with Daniel 3, 6, this ethical aspect would have an impact on develop-
ing a corresponding lifestyle during the eschatological “day” of atonement. 
6. The references to the sanctuary services in Daniel are not mere expres-
sions of veneration for the holy place, as might be expected by a people in exile. 
Rather, these serve a definite purpose. They are key elements in the prophecies 
of Daniel 8, 9, and also highlight the distinct connection they have with the ethi-
cal implications in Daniel 6, 10. 
7. Understanding the sanctuary in the OT as a whole is indispensable to an 
interpretation of the book of Daniel. Four dimensions can be distinguished: 
a. The holy war theme is one of the major themes in the book, which is 
connected, of course, to the kingdom theme. The sanctuary plays a significant 
role in the unfolding of this theme and has to be considered for a proper under-
standing of the book of Daniel. 
b. The prophetic-historical dimension, which is particularly prominent in 
the second half of the book, is very much dependant upon an understanding of 
the sanctuary and the elements of its services. Without a correct and informed 
understanding of the issues involved, there can be no interpretation that does 
justice to the text. 
c. The dimension of redemption, both in its present and eschatological as-
pects, is featured in the presence of the cultic motif in the book. It was natural 
for a reader in the ancient Hebrew world to note this carefully, but it seems to be 
even more important for readers at the end of time for whom the book has a 
message (Dan 12:4, 9). In “the time of the end” the most important theme, indi-
vidually and corporately, will be that of atonement and redemption. 
d. The dimension of ethical consequences for the faith and practice of the 
individual (in the light of the sanctuary) plays a significant role in the book, 
most prominently in the first six chapters, but also in the remainder of the book. 
If this phenomenon is severed from the sanctuary theme, the interpretation loses 
the actual thrust of the author's intention. 
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8. The cultic motif underlines the importance of the theme of worship, 
which has to do with the revelation of the character of God and the human re-
sponse. It helps to focus our attention on the real issue of the book and also 
deepens our understanding of it. 
9. The cultic motif also enhances our understanding of the judgment of 
God, which is particularly dealt with in Daniel 7. Judgment from the sanctuary 
not only involves the theme of the sovereignty and reign of God on the divine 
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